Providential Empire?
In Britain, many who embraced the intense religiosity of these decades joined Dissenting churches; the decades from 1790 to 1830 witnessed a phenomenal growth of Protestant Dissent in Britain. But many others remained within the established Churchesthe United Church of England and Ireland, and the Church of Scotland -which claimed to represent the religious identity and higher purpose of the United Kingdom. There were at this time major movements of reform and reawakening within the established Churches of the United Kingdom of Britain and Ireland, movements that were, as I have argued elsewhere, linked to nation-building. 12 From about 1808, there were significant efforts to improve pastoral care, reduce pluralism and non-residence among the clergy, curb the abuses of patronage, build new churches, and improve popular education. Bishops in England, Wales
and Ireland became more regular in visiting the parishes within their dioceses, published lengthy visitation Charges, and formed diocesan school-building, missionary and churchbuilding societies. This formed what Arthur Burns described as a 'diocesan revival'. 13 The clergy on the whole became more effective parish ministers and were assisted by committed lay supporters; they were more zealous in visiting the poor and the infirm, distributing alms, and establishing Sunday schools and day schools. From the late 1790s, the Church of Scotland conducted missions to the Highlands and Islands of Scotland, sending out a host of itinerant missionaries, and building scores of churches and schools, aimed at bringing Catholics, Episcopalians, and the irreligious into Scotland's established Presbyterian Church.
From about 1808, moreover, there were growing efforts to convert the majority Irish Catholic population to Protestantism, and especially to the Protestantism of the established Church in Ireland, in part as a means of consolidating the Union of Great Britain and Ireland.
There were initiatives in overseas missions also. In 1792, the Baptist Missionary Society was formed, followed by the London Missionary Society in 1795, the Glasgow Esther Breitenbach, and Alison Twells have described as a philanthropic missionary public, largely middle class and including women activists. 15 This public subscribed to missionary periodicals, absorbed missionary biographies, histories, reports, and fictional stories about missionaries, attended missionary meetings, and raised funds to support missionaries.
Believing firmly in the providential direction of the world, they worked for more humane societies at home and overseas. A few comments about providentialist thought are in order here. Most of those comprising the missionary public believed in a 'general' providential ordering of the world through gradual developments reflecting the natural laws of cause and effect. As part of this general providence, they believed, God singled out certain peoples to play pivotal roles in history, as had been shown by God's use of the people of Israel in the Old Testament.
Alongside this general providence, some also believed there were also special acts of 'particular providence', manifested in sudden, intense, sometimes violent divine interventions in human affairs, such as the destruction of Napoleon's grand army in Russia in 1812. 16 As Andrew Porter has observed, 'it was not always easy to distinguish between the two modes of operation, nor was attention to Providence necessarily to be associated with a particular interest in apocalyptic and eschatological matters'. 17 Many, to be sure, were convinced by the upheavals of the French Revolution and Napoleonic Wars that the world was entering a new dispensation and that the millennium approached. But others, including most of the Anglican leadership, emphasised the actions of providence in the more gradual developments in human affairs, including improvements in manufacturies, the growth of new technologies, the spread of commerce, the migrations of peoples, and the expansion of empires. Regardless of the perspective, most British Christians holding providentialist beliefs saw themselves as a new chosen people charged with preserving divine truth and spreading it through the world. 
The Beginnings of the Established Church in India
In 1813, the missionary public directed its attention to India, and the great work of converting represented the principle that the imperial state had a sacred responsibility to promote Christianity, and provide religious instruction and observances to all its subjects (especially the poor), alongside entire religious freedom for those who chose to remain outside the establishment. The same compelling arguments in favour of an established Church in Britain, he insisted, applied still more to 'the scattered flocks of Heathen India'. 44 Wilson brought the spirit of the English 'diocesan revival' to his diocese of Calcutta, establishing diocesan societies for infant schools (1833), church building (1834), the support of additional curates (1841) and the support of scripture readers (1848), all aimed at mobilising lay support and modelled on diocesan societies in England. 45 He claimed that 'our gentry all over India'
were contributing money to building churches, just as the gentry were in England. As the influence of churches, schools and pastoral care spread, British India would become 'a second promised land'. This all pointed to 'the speedy winding up of the great scheme of Providence' in anticipation of Christ's return. 46 Between 1839 and 1847, the graceful Gothic St Paul's Cathedral, modelled on Norwich Cathedral and York Minster, and expressing in stone the 'apostolic commission' of its bishop, was erected in Calcutta. 47 The cathedral supported a model school for 1,000 Indian children, a Normal School for teacher training, and a number of missionary priests. By 1856, the three Anglican dioceses of India consisted of 326 clergy, including 146 CMS and SPG missionaries, and scores of churches had been built. 48 The Anglican missions had particular success in South India, in the region around its head, has publicly acknowledged that the late catastrophe, and the present difficulties in India, are judgements of God for our sins'.
58
After the Mutiny was suppressed, the British Crown-in-Parliament took over the governance of India from the East India Company; this was followed by massive legislative reconstruction, which one recent historian has termed 'the legalization of India'. 59 Significantly, however, this 'legislative revolution' did not include heeding the urgent appeals of the British missionary public to adopt an aggressive policy of Christianisation. In her Royal Proclamation of 1858, the Queen affirmed her own Christian faith, but her government disclaimed 'alike the right and desire to impose our convictions on any of our subjects'. That said, the imperial state in India did not become religiously neutral; it remained a Christian state which supported an established Church. There were no moves to disestablish and disendow the Anglican Church in India or to end the state grants-in-aid to missionary schools. 'It is not only our duty', the Whig prime minister, Lord Palmerston, assured a deputation on Indian education in 1859, 'but it is our interest to promote the diffusion of Christianity as far as possible throughout the whole length and breadth of About one in four of Thomas's catechists went on to receive Anglican ordination. 68 The missions had particular success among outcaste or lower caste communities, and among tribal peoples. This was not seen as a problem for an Anglican establishment which at home prided itself on being the 'poor man's church'.
And yet for all the efforts of the established Church, and for all the faith in the Empire's providential purpose, there was a worrying lack of progress in converting India.
While the Church experienced success in the regions around Tirunelvēli and Chota Nagpur, science, railways, commerce -were rapidly dissolving traditional beliefs, and carrying the people of India 'almost without a will, and as if by a tide of circumstances, from a past, to which their hearts cling with regret, to a future, which is still unknown and indiscernible'.
Nor was there any reason to believe that all this would lead to a Christian India. 'We should mislead you if we gave you to understand …', the bishops continued, that the conversion of India is as yet imminent. There is nothing which can at all warrant the opinion that the heart of the people has been largely touched, or that the conscience of the people has been affected seriously.... In fact, looking at the work of Missions on the broadest scale, and especially upon that of our own Mission, we must confess that, in many cases their condition is one rather of stagnation than of advance.
Rather than to Christianity, Western influences were drawing educated Indians towards 'a scientific Pantheism', or a 'debasing selfishness'.
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The response to this appeal was a renewed effort to enlarge the episcopate of the established Church in India. There had been a sense since the 1850s that the four dioceses in the Province of India and Ceylon were far too large, both in territory and population, for in south London. This growth reflected a larger trend within the British missionary movement, which would see women represent over half the CMS missionaries by 1899. 96 As Jeffrey Cox has shown, the high church SPG sent over 300 unmarried women missionaries to Delhi and Lahore alone in the century after 1850, more than six-times the number of male missionaries sent to these cities during the same period. 97 Missionary Society formed in 1880. As Geraldine Forbes has shown, the zenana missions had only limited success, in part because the men who controlled access to the zenanas, while they might value women learning Western needlework and domestic skills, definitely did not want women converting to Christianity. 98 Nonetheless, in missionary literature the zenana missions became symbolic of work for the elevation of the status of Indian women, and through their zenana work, Anglican women missionaries were portrayed as having a special 'responsibility for non-Western women and children in an age of rising imperialistic fervor'.
noticeable affinity for empire and its structures'. 99 The increasing presence of female missionaries contributed to what was becoming a distinctive aspect of the India missions from the 1870s, which placed greater emphasis on charity to the poor, visiting the sick and infirm, caring for orphans, teaching poor children and providing basic medical care, than on preaching or doctrinal instruction. These Anglican women missionaries were not ordained and were not to preach. Their ministry was about social service; they would spread Christianity through the example of self-less living. In their social work among the poor, they reflected the growing social gospel commitments of the Anglican Church in Britain.
Church leaders in India continued to appeal to the providential purpose of Church and Review of October 1888, it would take 'nearly a hundred thousand years to convert India'.
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As one author observed in 1873, it seemed 'that the Almighty is working out in India some great problem of His Divine will', and it was no longer clear that the solution would be a Christian India. and that these faiths would be fulfilled as they also embraced Christian truths. 'We must go to India to learn as well as teach', insisted a member of the Delhi brotherhood in 1910, 'we must realise that India as well as the West ... has her contribution to bring to the full knowledge of Christ'. 118 But this emphasis by the missionary brotherhoods on inter-religious dialogue could also seem overly intellectual, and was not without its critics. 119 The emphasis on dialogue, observed the former Anglican bishop of Sydney, Alfred Barry, in 1895, 'may suggest the idea, only too congenial to the Hindu mind, that Christianity is only a philosophy to be intellectually learnt, or a morality which can be disassociated from its doctrines'. 120 The last decades of the nineteenth century witnessed significant growth in the numbers of Indian Christians. In 1871, there were, according to the official state census, 1,270,000
Indian Christians of all denominations, including Roman Catholics and Syrian Christians. By 1901, this number increased to 2,776,000. Christianity was now growing at a rate faster than any other religion in India and faster than the population at large. 121 Between 1881 and 1891, the growth in Christian numbers was nearly 23% as compared to an overall population growth of 13%. 122 Yet, these growing Christian numbers, while in some senses impressive, paled into insignificance when set against the total population of British India, which was nearly 300 million in 1901. The Christian population, moreover, was unevenly dispersed, with substantial Christian populations in South India around Tirunelvēli or in East India in the region of Chota-Nagpur, but very few Christians in the north and northwest.
Further, the number of Anglican Indian Christians was only 492,752 in 1911; this was less than 20% of the Indian Christian population and less than 2% of the overall Indian population. Such numbers were disappointing after nearly a century of an Anglican established Church of India, representing that alliance of Church and Empire which many had believed was to fulfil the providential purpose behind Britain's dominion in India. As national identity and the independence movement in India grew in influence, the Anglican Church's links to the imperial state were no longer seen as a benefit, as part of the providential plan for India; rather, they were becoming more and more a liability. The
Church in Ceylon (which was not formally part of the Indian Empire) had already been of certain nations to fulfil the divine purpose -beliefs that could feed a cultural selfconfidence, even arrogance, as well as to inspire missionary effort. As we have seen, from the 1870s, despite the rising public enthusiasm for imperialism in Britain, some thinkers did seek to re-conceptualise the providential purpose of the Empire in India. Perhaps that purpose, they suggested, was to promote dialogue and mutual respect between the religions of East and West, or, perhaps, through the example of self-less service among missionaries, it
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